influence on both authors is well-known 3 , and both write enough about Pythagoras to offer fitting test-cases, as it were, to evaluate whether what I see as significant in Ovid's representation is also of concern in later authors.
Ovid's Pythagoras
Pythagoras does not appear often in Ovid, but at the end of the Metamorphoses (15.75-478) he makes a lengthy speech, which has often been viewed as integral to the interpretation of the poem as a whole and has thus received significant scholarly attention 4 . The Pythagoras-episode's popularity among critics is hardly surprising given that it is the epic's longest single set-speech, occurs towards the end of the poem, and involves a famous philosopher who straddles the world of history and myth, a liminal figure between man and god, and thus an ideal subject for Ovid's artistry. In the episode itself Pythagoras appears as a committed vegetarian, a purveyor of metempyschosis -the theory of the eternal reincarnation of the soul-and, more generally, an ethical philosopher promoting the idea of perpetual change in the physical universe. These are all familiar guises from the lengthy and variegated picture of Pythagoras in antiquity, although Ovid stresses that his great intellect gives him access to divine knowledge for disclosing the nature of the universe, Met. ("There was a man here, a Samian by birth, but he had fled Samos together with its rulers, and through hatred of tyranny was living in voluntary exile. Though himself removed from the region of heaven, he approached the gods with his intellect, and what nature denied to human sight, he drank in with the mind's eye. When he had finished investigating everything with steady thought and care, he shared what there was to learn with the public and taught gatherings of listeners, stunned to silence by his words, about the elements of the vast earth and the natural causes for things: for example, what nature is, what constitutes divinity, where snow comes from, what the origin of lightening is -whether Jupiter or the wind thunders when a cloud has been split-what shakes the earth, by what law the stars wander, and whatever else goes unnoticed. He was the first to make the case that animals not be served as food; he was the first, too, to share his teachings, albeit not to be believed, in words such as these: 'O mortal men, stop defiling your bodies with unspeakable feasts!' ") From Ovid's preamble introducing Pythagoras up to the start of the philosopher's speech itself (v. 75: parcite, mortales…), the focus of inquiry shifts from science and learning to a concern for what men do; in terms of ancient philosophy, the difference here is between physics and ethics, or rather between the study of the natural world (natura) and the guiding of human behavior (mores). Pythagoras will later move onto (a kind of) metaphysics and summarize his teaching on the eternal nature of the soul (15.143-172), a teaching that can also be brought to bear on his moralizing injunction against meat-eating, Met. 15.173-75: ergo, ne pietas sit victa cupidine ventris, / parcite, vaticinor, cognatas caede nefanda / exturbare animas, nec sanguine sanguis alatur ("Therefore, lest pious obligation be overcome by the belly's craving -I speak as a prophet-stop banishing kindred souls by wicked slaughter; let no blood be nourished by blood.")
The ban on meat-eating and the theory of metempsychosis on view here are among the most recognizable features of any representation of Pythagoras, especially the stock caricatures familiar from Roman poetry 5 . Perhaps less familiar is the philosopher's status as political exile, as seen at the outset of the above passage, Met. 15.60-62: uir fuit hic ortu Samius, sed fugerat una/ et Samon et dominos odioque tyrannidis exul / sponte erat. ("There was a man here, a Samian by birth, but he had fled Samos together with its rulers, and through hatred of tyranny was living in voluntary exile.") Recognizing Pythagoras' status as a political exile in the Metamorphoses ought naturally to lead the reader to reflect on how that status relates to Ovid's own exile in the year 8 AD. For reasons that have remained shrouded in mystery, the Roman emperor, Caesar Augustus, took it upon himself to send Rome's most celebrated poet to the distant and, to read Ovid at least, unbearably frigid town of Tomis on the western coast of the Black Sea in what is now Constanza, Romania. Of course, in the second book of the Tristia, or "Sad Songs" he wrote while in exile, Ovid claims that he was banished -or rather "relegated 6 "-by the emperor personally on two charges, a poem and a mistake, Tr. 2.207: duo crimina, carmen et error ("two charges, a poem and a mistake"). The poem or carmen, he tells us on several occasions, was the Ars Amatoria; the exact nature of the mistake or error he never reveals 7 . A full explanation of the causes behind Ovid's exile, it seems, has been trumped by history; for no solution to the problem, however 5 Belonging to those caricatures is, no doubt, Hor. Satires, 2.6.63: faba Pythagorae cognata ("Pythagoras' relative, the bean"), but see Hor. Epist. Ovid to have been taught by Pythagoras and then to have brought back home his lessons on Greek philosophy (and the nature of the universe). As a reputed lover of peace and founder of ritual practice and sacred law at Rome, Numa stands diametrically opposed to his predecessor Romulus. In Dumézil's famous formulation, he is the priest-king of religious foundation and legal formulation to Romulus' warrior-king of martial prowess and urban defense 14 . It is clear that both Julius Caesar and Augustus invoked Numa and not Romulus as a model of a pious and peaceful ruler when they seized power after an extended spate of civil wars 15 . To be sure, both cultivated the appearance that -like Numa-they stood for piety and peace, even if they were -after Romulus-Romans in name. In the final book of the Metamorphoses, Ovid considers how the people of Italy eventually became Romans -a metamorphosis of an historical rather than mythical nature-by exploiting the popular legend of Pythagoras and Numa.
According to tradition -and Ovid is one of our sources for the tradition-Numa had been a student of Pythagoras at Croton in southern Italy, Fasti 3. ("A living race thunder-struck by the fear of an icy death! Why do you fear the Styx? why the underworld and mere names, the stuff of poets and dangers of an imaginary world? Do not think that our bodies, whether consumed by the flame of the funeral pyre or the wasting away of old age, are able to suffer any harm. Death does not touch our souls and when they leave their former seat, they continue to live, always received in new abodes. At the time of the Trojan War I myself (as I recall) was once Panthous' son, Euphorbus, whom the heavy spear of the lesser son of Atreus once impaled in the heart. Recently I recognized the shield I used to bear on my left arm hanging on the temple of Juno at Abas in Argos. All things change; nothing dies: the soul wanders, going from here to there and from there to here, occupying whatever limbs it will, moving from beast to human and from human to beast and never dying. Even as impressionable wax is marked by new etchings, never staying as it was, never keeping the same form and yet it is the same, so do I say is the soul, always the same even as it changes shape. And so, let not piety be overcome by the belly's craving. I warn you as a seer: stop banishing kindred souls by impious murder, and let not blood be nourished by blood."). legend has political implications that are themselves wrapped up in further questions of religion and deification.
In the post-Ovidian tradition, however, Rome's legendary second king is essentially dropped from the story of Pythagoras. 21 In addition, the Pythagoras we find in Ovid's Metamorphoses -the political exile teaching Numa about the perpetually changing face of the natural universe, the immortality of the soul, and the need to ban meat-eating-is mostly missing from the corresponding representations of Pythagoras in Ausonius of Bordeaux (310 -c. 395 AD) and Martianus Capella (fl. early 5 th cent.). In fact, this is true of almost any representation in the post-Ovidian tradition, starting with Ovid's near contemporaries Valerius Maximus and Velleius Paterculus, and later Aulus Gellius and Apuleius, as well as St. Jerome and St. Augustine: in none of these is Pythagoras a political exile, but rather a musician, mathematician, and sage, whose closeness to Plato is taken for granted. In short, the image familiar from Ausonius and Martianus, who of course had many sources other than Ovid for their information on Pythagoras, appears to be at odds with what we see in the Ovidian text. And yet for Ausonius, as I shall point out below, Pythagoras continues to be associated with ethical behavior and wise decision-making or what I have identified above as a concern for human behavior (mores). In Martianus Capella's case, the influence of Pythagoras and, more generally, of (neo-)Pythagorean thought lies at the core of much of the scientific knowledge of math, astronomy, and music we find in the De Nuptiis. 22 In a certain sense, the outsized intellect of Martianus' Pythagoras makes him like Ovid's version of the philosopher in the Metamorphoses: they both partake of divine knowledge. In order to determine the extent to which these representations are related and, moreover, to address what distinguishes them from one another, a full investigation of the figure of Pythagoras in the works of Ausonius and Martianus Capella is in order.
Pythagoras in Ausonius
Starting with Ausonius, we encounter in a letter to Paulinus of Nola, who had apparently been remiss in responding to Ausonius' previous missives, a lesson in Even if his response be short, Ausonius states, at least let it be something; Paulinus need only write! In this case, Pythagoras is adduced as a model for proper behavior, and while Ausonius' admonition is clearly meant to be humorous, it nevertheless points to how one should behave and is thus in the strictest sense "ethical".
Another lament for proper behavior follows in our next passage, this time in a genuinely more serious vein in Ausonius' address in verse to his prematurely deceased nephew, Herculanus. The letter stems from his collection commemorating the Professors of Bordeaux, and I quote it in full here, Prof. 11.1-7: ("Although you set forth from my lap and my teaching, Herculanus, you offered your uncle only the hope of fruition rather than the thing itself. You shared my teaching and might have become successor to my chair, if the swerve of slippery youth had not brought you down headlong because you did not take the right branch of the Pythagorean path. Be at rest and cherish your place among the quiet shades, you, now long mentioned among the names of my relatives.") Ausonius' lament for the untimely death of his nephew and fellow professor, Herculanus, depends on the famous "Two Ways of Pythagoras", the so-called bivium or Greek diodia, symbolized by the capital letter upsilon (Y) 23 . For the Pythagoreans, the two branches of the upsilon represented a choice for good or for bad left to the young upon entering adulthood. For Ausonius the symbol serves to explain his nephew's misfortune: Herculanus failed to choose the right path as a young man and met his downfall because of it.
A similar emphasis on ethical instruction -and the same Pythagorean symbol used to convey the importance of making morally sound choices when passing from youth to adulthood-informs our next passage from Ausonius' Technopaegnia. The title means "playful excercises" or "trifles done with skill" and also refers to the distinct physical shape or figures these poems have, as here, Technop. 13.8-10: ("Every stage of life has its troubles: all despise their own age. … live your life and always cultivate friendships -on this charge the school of the Pythagorean sages died out. Then fearing this, make no friends-on this charge Timon was once stoned in Pallas' Athens.") As R.P.H. Green notes, "this poem is an expanded version of AP 9.359 (Possidipus 22 in Gow-Page, HE) 26 ", a celebrated epigram by Posidippus (c. 310-240 BC) on the proper path to choose in life. It is no surprise that in perhaps the most important manuscript for Ausonius' works, the early ninth-century Leid. Voss. Lat. F 111 (V), we encounter the inscription: ex graeco pythagoricon 27 de ambiguitate eligendae vitae. (From the Greek, a Pythagorean poem on the double-edged nature of making life choices.") In the same manuscript, the name of Pythagoras is attached to the titles of the following two Eclogues (20-21), the first on the importance of self-examination in becoming (truly) good, and the second, again, on the need for a clarity of thinking in giving responses, i.e. "yes" or "no". 28 There is no room in Ausonius for Pythagoras the political exile; he is merely a touchstone that suggests a kind of guide for ethical behavior. This is quite far from the moral reformer we meet in Ovid.
Pythagoras in Martianus Capella
In turning to Martianus Capella's bizarre didactic allegory on the seven liberal arts, De Nuptiis Philologiae et Mercurii ("The Marriage of Philology and Mercury"), we find the divine or rather divinized status of Pythagoras (and of Plato) of particular interest 29 .
As noted above and as the Latin of my epigraph -mente deos adiit-is meant to indicate, Pythagoras' near divinity was also important for Ovid (Met. 15.60-65), precisely for the otherwise unobservable truth he revealed about the nature of the universe. In Martianus, Pythagoras' intellect is intimately connected with divinity, again because his great knowledge of the liberal arts made him like a god 30 . For example, in the following passage we read in Euterpe's praise of Philologia that, as the personification of pure knowledge, Philologia is responsible for the presence of the stars in the minds of both Pythagoras and Plato, that is, for bequeathing to both philosophers divine knowledge, Mart ("O maiden, our guide to skillful prophecy, who could ascend to heaven and bring down to pure souls the sacred teachings by which they were able to know themselves and by which they discerned and saw with clear light the decrees of fate and the countenances of the spirits, and you who allotted stars to be the minds of Plato and Pythagoras.") [ Although not explicit, there is clearly also a moral dimension at work here, an achievement of an ethical kind, in particular with regard to the instruction of the young.
What that instruction consisted in was, after all, Martianus' main concern in the Marriage of Philology and Mercury 31 , originally dedicated to his son. Here, however, Pythagoras is most often not a moral reformer or even suggestive of moral behavior as he was in Ausonius; he is rather the quintessential mathematician, who discovered the perfection of four and the so-called decad (in the form of the tetrachys), Mart ("For the number four with its parts makes up the whole power of the decad itself [i.e. 1+2+3+4=10] and is therefore perfect and is called quadrate, as is the Cyllenian himself, with whom are associated the four seasons of the year, the regions of heaven, the elements of earth. That celebrated oath of old Pythagoras, who did not refrain from swearing 'by the tetrad' -what does that signify except the number of perfect ratio? Within itself it contains the one, the dual, the triad, and is itself the square of two, within which proportions the musical harmonies are produced… Thus in the examination of the agreement among numbers, the clever maiden [ In short, he is the perfect philosopher for Martianus' teaching of the liberal arts, a polymath and ethical sage, a precursor to Plato and a son of Apollo. Indeed, he is like the gods, whom he approached not only in intellect (mens) but also in habit (mores).
Conclusion
I might sum up my findings here by saying that certain commonalities exist in the representation of the figure of Pythagoras in the three authors under investigation: Ovid, Ausonius, and Martianus Capella 35 . For obvious reasons, however, only Ovid is interested in Pythagoras' status as a political exile and how this relates to his ethical teaching and godlike intelligence. The political aspect of Pythagoras' life-story is of no consequence in Ausonius and Martianus Capella or, for that matter, anywhere else in the post-Ovidian tradition. Instead, these late-antique writers use the figure of Pythagoras as we might expect: for Ausonius he is an ethical sage, whose teaching -especially on the bivium and the letter Y-offers a conventional paradigm for moral instruction; for Martianus Capella he is even more, at once ethical sage, mathematician, and divine (or divinely-inspired) polymath who belongs in the company of Homer, Plato, Aristotle, and the greatest thinkers in the Greek philosophical tradition. 
